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And in these our doings, we condemn no other nations, nor prescribe any thing, but to our own people only. For we think it convenient that every country should use such ceremonies, as they shall think best to the setting forth of God's honour or glory, and to the reducing of the people to a most perfect and godly living, without error or superstition. And that they should put away other things, which from time to time they perceive to be most abused, as in men's ordinances it often chanceth diversely in diverse countries.
Thus concludes "Of Ceremonies: Why Some be Abolished and Some Retained," a text justifying liturgical reform at the end of the 1549 Book of Common Prayer, the first version of the English prayer book published under Edward VI, and reproduced in the preface of every subsequent edition. It is an important reminder of the fact that the Book of Common Prayer was primarily seen as an English document: the first vernacular, national liturgy, breaking with the use of Latin on the one hand and with the medieval custom of liturgical diversity on the other (different dioceses used different rites in medieval England as indeed in the rest of medieval Christendom). Thomas Cranmer, Henry VIII and Edward VI's archbishop of Canterbury and the chief architect of liturgical reform, never foresaw imperial expansion and the development of a worldwide Anglican Communion, which have made his liturgies a cherished part of the religious heritage of a great number of Americans, Africans and Asians. The Book of Common Prayer has become the object of various cultural transfers; it was translated (and, as autonomous Anglican churches or "provinces" appeared worldwide, increasingly adapted) into a great many vernacular languages, starting with a 16th-century French translation, for use in Calais and the Channel Islands.
2 And yet at the same time, because the Anglican Church grew with the Empire, the sense of the liturgy being primarily English lingered on. To some extent this has had consequences on the nature of scholarly interest for the Book of Common Prayer.
2
Much attention has been paid to the influence of the Prayer Book on English polity, language, culture and society (affecting Christians from all denominations in Britain).
3
The Book of Common Prayer has also attracted studies on its formation and the influence of various strands of European Christianity on the development of what came to be seen as a quintessentially English liturgy.
4
In our postcolonial age, in which churches have increasingly repented of centuries of Eurocentrism, the question of liturgical inculturation in different provinces of the Anglican Communion has given rise to various studies, 5 testifying to the recognition that Anglican liturgy and the Anglican Communion generally in the postcolonial world cannot be defined by its Englishness. However little attention has been devoted to the attraction that the specificities of liturgical practice in Anglican churches has constituted for religious groups beyond Anglicanism, both in and beyond the English-speaking world. This issue seeks to explore how elements of Anglican worship were transferred to other languages, countries and denominations, thus giving the lie to the idea that the Book of Common Prayer was just an ad-hoc national liturgy. Discussing these attempts at inculturation as cultural transfers invites one to focus on how "things become grafted from one cultural body to another" and how the original intention of 16th-century authors for the English liturgy was altered in the event of such cultural transplantations. 7 In a new confessional and cultural context the Book of Common Prayer or the parts that were transferred almost always take on new meanings. 8 The theory of cultural transfers has been applied to a diversity of fields: intellectual history, literature, material culture, technical knowledge, science and the arts but could also very well apply to the movement of religious ideas, including to the circulation of liturgical practices. 9 This issue focuses on religious transfers from England to continental Europe and hopes to invite further research on the mobility of religious beliefs and devotional practices. Anglican presence in continental Europe has also given rise to some significant interest by ecumenical partners. The French branch of the Anglican RomanCatholic International Dialogue has recently published a document recommending ways for the two churches in France to celebrate morning and evening prayer together, using one another's liturgies.
11
There is growing interest among French Catholics for Anglican liturgical patrimony.
5
But continental interest in Anglican liturgy in a number of cases seems to have started independently from this Anglican presence. Various denominations with no historical links to the Church of England have even used Anglican liturgy as a resource for worship in their own context and in languages other than English. In the case of the French Reformed Church, Anglican influence in the 19th century was the source of lasting changes in worship.
6
Anglican liturgy is known and loved far beyond its natural linguistic and cultural borders, even though initially it claimed little else than being the expression of a decidedly English settlement with no pretension to cross-cultural influence. Indeed 16th-century liturgical debates centred on how much one should import from, not export to the Continent. The liturgies of the French or Swiss Reformed churches were the models to look up to for the "godly," as the Puritans called themselves. The links that the English liturgy continued to entertain with the medieval past made its Protestant credentials suspicious to many Protestants in England. The irony however is that since the 19th century, especially, it is precisely these links, along with a lively liturgical spirituality, that have made the Book of Common Prayer attractive to both Protestants and Catholics on the Continent.
7
This issue seeks to underline that the role played by Anglican liturgy in the Christian West has been more diverse than is usually acknowledged. The double reference to the Reformation and to an earlier tradition has made Anglican liturgy an important contributor to the liturgical experiments of several denominations in various European countries. The liturgical half-way house the Prayer Book represented infuriated the Puritans in the 16th and 17th century and led to entrenched, permanent divisions within English Protestantism after the Restoration. But today -this is ironic -the Anglican liturgical tradition the Prayer Book has brought forth is particularly well-suited to help recover the common liturgical patrimony of the West and repair to some extent the divisions caused by the process of confessionalisation. 12 This obviously would not be the case without the contemporary context of ecumenism and interdenominational cooperation, strengthened as they have been by the Liturgical Movement, which has sought to renew worship in the churches of the West. 13 But Anglican liturgy has some genuine ecumenical appeal which is inseparable from its being steeped in a liturgical spirituality whose form is quite unique among churches who claim a Reformation heritage and which was shaped by centuries of daily use of the Book of Common Prayer by ordinary Anglicans.
8
However significant 16 th -and 17th-century criticism of the Prayer Book may have been, its rites nurtured the spiritual lives of generations of English people. Conformity to and acceptance of the Book of Common Prayer in England has become the focus of significant attention in the last decades, correcting the earlier emphasis on non-conformity and Puritanism. Judith Maltby placed the "committed conformists", "the Prayer Book Protestants" squarely at the heart of her study of the Book of Common Prayer. Mark Goldie encouraged scholars to focus on "voluntary Anglicans". 14 And Christopher Haigh's characterization of the bulk of church-goers as "parish Anglicans" has done much to rehabilitate the Prayer Book as a source of religious unity and harmony. 15 Provided some elasticity, the notion of conformity could even be extended to include church papists. 16 
9
As Jeremy Gregory points out, "studies of lay religion in [the sixteenth and seventeenth] centuries have moved on from earlier interpretations which saw the laity reacting either antagonistically or indifferently to the offerings of the church, and finding solace in a layled Puritanism or in folk religion, to an appreciation of what Martin Ingram has called the 'unspectacular orthodoxy' of the majority of parishioners and in this attention has been given to the ways in which Prayer Book services resonated in their hearts and minds". Gregory suggests that something similar might be said about the 18 th century. 17 It may well be this resonance in ordinary people's hearts and minds which has commended the Book of Common Prayer and more broadly Anglican liturgical tradition to Christians outside the Anglican fold on both sides of the Protestant-Catholic divide. 10 The readiness the Anglican Communion has displayed since the 1980s in making a distinction between Anglican liturgical patrimony and the particular textual form and performance of the English Book of Common Prayer has reinforced the sense of an Anglican liturgical spirituality whose integrity is not inextricably tied to the Cranmerian heritage. Even though some amount of liturgical inculturation had already taken place in several Anglican churches, 18 it was thanks to the 1988 Lambeth Conference and the subsequent work of the International Anglican Liturgical Consultations (IALC) that the question of developing liturgies for other cultural contexts within the Anglican Communion was made explicitly part of its liturgical agenda. 19 11 Whereas the questions that inculturation raise for the denominational identity of Anglicanism has ensured scholarly attention to the process of liturgical translation, adaptation and creation within the Anglican Communion, little consideration has been given to the same process in those churches that borrow from the Anglican tradition. The interdenominational cross-fertilizing that the ecumenical movement has made possible has produced modern liturgies throughout Western Christianity that have a family resemblance. But the question of why some denominations would look up to Anglican resources specifically, not only in this ecumenical age but also in earlier times, is left largely unexplored. Anglican liturgy has helped redraw the confessional boundaries that were rigidly established on the Continent in the 16 th and 17 th centuries between Protestant and Catholic forms of worship. The essays in this issue suggest that this has turned Anglican liturgy into an important resource thanks to which Protestants and Catholics alike may safely think through the meaning of their denominational identity within their own cultural context. Are they called, as denominations, to reclaim a forgotten part of their liturgical heritage for missionary purposes in their national contexts? Are they called to broaden and deepen the liturgical expression of their denominational identity for purposes of spiritual renewal? Are they called to celebrate their catholicity in a way that does not blur denominational borders with Roman Catholicism? Anglican liturgy is a valued contributor in the attempts of mainline denominations in the West to create liturgies that are suited to their time and place, while being true to the riches of the liturgical patrimony of the West. hues proved increasingly difficult over the period as the godly sought to purify the Prayer Book of its "popish" and "superstitious" overtones. Questions of uniformity, obedience and submission trumped calls for further liturgical reform or experimentation in preaching the Gospel. The political enforcement of loyalty included repression against religious dissidents throughout the religious turbulences of the 17th century. The content of the Book of Common Prayer was a highly political matter; hence the proclivities of the successive sovereigns and their reactions to demands for further reform did much to shape the liturgical patrimony of the Anglican Church.
14 However, something more than politics was also at play. The history of liturgical revisions in 16 th -and 17 th -century England provides evidence that liturgical reformers paid considerable attention to their own liturgical practice and sought some experiential continuum. This continuum was all the easier to experience because liturgical reforms in England were an experiment in incremental change. This was the case not only between the first and the second Book of Common Prayer 20 but from the Henrician liturgy to the 1549 Prayer Book. Henrician liturgical innovations provided the basis for a certain degree of continuity between medieval liturgical performance and the Edwardian prayer books. This is the focus of the second article by Aude de Mezerac-Zanetti. Thomas Cranmer's use of multiple sources of inspiration in his crafting of the first Books of Common Prayer is well-known but there is also a more immediate wellspring for the English liturgies: the newly created practices of the 1530s and 1540s when Henry VIII sought to harness the liturgy to promote the break with Rome and the royal supremacy. These changes became deeply ingrained in the worship habits of the clergy and were embedded into some sections of the Book of Common Prayer. Conversely those Henrician developments which did not make it into the new liturgy illuminate the particularities of both the Henrician and Edwardian Reformations.
15 By shifting the scholarly focus from emphasizing change to seeking continuity, this contribution addresses one of the enduring historiographical questions relating to the English Reformation: why is it that a radical and wholesale liturgical reform was readily accepted by the people in 1549? Actually, the change appears less radical than previously thought if one examines how Henry VIII's regime refashioned prayers to promote its policies. Thus by the mid-1540s, the English church's liturgy was no longer seen as the immutable public prayer of the universal church but as a text which could be reformed at will by the government and which was increasingly being challenged by reform-minded clergy and parishioners.
16 Incremental change also made it possible to keep some sense of continuity in the aesthetic experience of the liturgy. The beauty of holiness of the Laudians is a well-known 17th-century example of reintroducing those elements of medieval ceremony that the Book of Common Prayer either allowed or did not explicitly rule out. Laudians thus created an aesthetic liturgical experience that brought them closer to the medieval past.
21
Less dramatic because far less controversial was the use of psalms. Charles Whitworth's paper also illustrates how liturgical practices were transferred back and forth in time, resulting eventually in the (quasi) restoration of the status quo ante. It charts the liturgical and devotional use of the penitential psalms (Ps. 6, 32, 38, 51, 102, 130, and 143 ) from the late medieval Sarum liturgy to the Ash Wednesday commination in the 1662 Book of Common Prayer. These psalms continually generated numerous commentaries in the vernacular by clergy and laity from the late medieval period to the seventeenth century. They were translated, put to music and used by congregations whose enthusiasm for metrical singing prompted the publication of psalters set to music. Hence, these texts were deeply embedded in the devotional fabric of early modern Catholic and Protestant piety alike and some aspects of their liturgical use in the medieval Ash Wednesday service survived in successive versions of the Book of Common Prayer. This exercise in liturgical archaeology illustrates the power of devotional traditions and habits: evolution through accretion and sedimentation in the use of the penitential psalms from one edition of the Prayer Book to the next eventually led the Church of England back to a form of Lenten liturgy that was closer to medieval usage in 1662 than it had been in the days of the Edwardian Reformation.
17 Appreciation of and respect for a continuum of liturgical practice gave the Book of Common Prayer a status in the Church of England which politics alone could not explain. Attachment to the Prayer Book gave rise to a peculiarly Anglican brand of spirituality in which a single liturgical text became the basis for a devotional experience fusing private and public prayer. This can be strikingly seen in Thomas Comber's commentaries on the prayer book, on which Rémy Bethmont's article centres. Published in the last third of the 17 th century, Comber's Companions to the Book of Common Prayer had a novel dimension. Prior to Comber, Prayer Book commentaries were essentially attempts to defend the liturgy against its critics. While this desire is still visible in Comber, there is also a strong devotional streak which is quite novel. Reconciling several strands of conformist tradition, Comber seeks to help clergy and laity alike to use the Book of Common Prayer as a school of devotion: the words of the liturgy become the outward, audible form of the prayer of the heart, both at home and in church. Comber's thorough commentaries and prayerful paraphrase of the entire liturgy contributed to the spread of a form of liturgical spirituality, whereby every Anglican's devotional life, both personal and communal, was grounded on two inseparable books: the Bible and the Book of Common Prayer.
18 The importance of the Prayer Book in Anglican spirituality should be remembered when accounting for Anglican attempts to export it, not only as part of missionary endeavours in the Empire but also in dealing with other churches on the European continent. Whereas political reasons were undoubtedly paramount, what comes through (sometimes quite rightly) as Anglican arrogance in trying to make others adopt their liturgy also combined with the sincere, though naive, conviction that the Book of Common Prayer was truly the best path to prayer that was compatible with Protestant principles. The following contributions examine several case studies of such cultural transfers through translations, deliberate adaptations and concealed borrowings. The case of Anglican dealings with Italian Christians, which Stefano Villani examines, is a case in point.
19 A significant number of Italian translations of the Book of Common Prayer were made in the 17th, 18th and 19th centuries. They served purposes that often had little to do with worship, including providing a convenient way for English people to learn Italian. But some were part and parcel of grand plans to undermine the Pope's influence in Italy and promote a Protestant church whose catholicity would appeal to the Italian temperament and culture, in other words a church established on the same principles as the Church of England. In the early 17th century, the first Italian translation of the Prayer Book was part of a strategy seeking to convince Venice that the Anglican Church provided an alternative model to the Church of Rome that Venetians might adopt at a time when Venice was in conflict with the papacy. In the 19th century, a number of Anglicans vainly engaged in attempts to convince the Waldensian Church to become the instrument of the conversion of Italy to Protestantism by encouraging them to adopt episcopacy and the Borrowing from the Anglican liturgy, or even considering the possibility of doing so, has been the occasion of questioning, deepening or celebrating one's denominational identity. 21 The Methodist case, studied by Jérôme Grosclaude, is interesting given the Anglican roots of the movement. The question of the place and role of the Anglican liturgical heritage in the movement was controversial and reflected the need which Methodists felt, to a varying degree, of claiming their own separate identity. Even though they separated from the Church of England in the 1790s, Wesleyan Methodists, the majority group, followed John Wesley's instructions and practice by making it compulsory to use the Book of Common Prayer, while allowing at the same time for impromptu prayers, also dear to their founder's heart. Non-Wesleyans, on the contrary, were eager to distinguish themselves from the detested Church of England and did not use any set liturgy for most of the 19th century. Consequently their services were generally improvised. 
